Background, Preparation, and India Ministry
In this article, which concentrates on Newbigin's encounter with modernity and postmodernity after 1974, some background to the cluster of writings of that time can be provided by his autobiography Unfinished Agenda of 1985. He was born in Northumberland, England, to a ship-owning father. He went to a Quaker boarding school and to Queens' College, Cambridge. He seems to have arrived at the university as a thoughtful agnostic. He became drawn into the activity of the Student Christian Movement (SCM) but still described himself as "interested but sceptical and basically unconvinced." A fellow student, Arthur Watkins, football captain and deeply committed Christian, had much to do with Newbigin's move into Christian faith; "he made me want to pray," Newbigin wrote of Watkins. Newbigin had a formative experience when helping with a Quaker group, serving among the unemployed of a mining community in the Rhondda Valley in Wales; one night the men came back roaring drunk, and the young Newbigin was at a loss. His despair at their lot and his
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Timothy Yates own inadequacy led to a vision of the cross "spanning the space between heaven and earth, between ideals and present realities with arms which embraced the whole world." He wrote: "I was sure that night, in a way that I had never been before, that this was the clue which I must follow if I were to make any kind of sense of the world. From that moment I would always know where to begin again when I had come to the end of my own resources of understanding or courage." 2 By his second year at Cambridge Newbigin was already a reader of the International Review of Missions, but at that stage he had no thought of either ordination or missionary work. In the same year, however, at an SCM conference in Swanwick in Derbyshire, he had an experience of calling, against his previous intentions. "There was a tent set aside for prayer. On an afternoon near the end of the week I went into it to pray. . . . While I was praying something happened which I find it hard to describe. I suddenly knew that I had been told that I must offer for ordination. I had not been thinking about this. But I knew that I had been ordered and that it was settled and that I could not escape." He anticipated terrible disappointment in his father, whose only son and natural successor in business he had been, but his father never wavered: "I must do what God called me to do," he said; "there was not the faintest hint of disappointment or reproach." 3 At nearly seventy, rather like Abraham, the father was capable of an act of great faith in his son.
Lesslie became an SCM representative in Scotland in 1931, trained for ordination at Westminster College, Cambridge (a Presbyterian college), between 1933 and 1936, and sailed for India in September 1936. By then, on his own account, his personal study of Paul's letter to the Romans, with the help of James Denney's commentary in the Expositor's Greek Testament series, had been as determinative of his theological outlook as the letter had been for Augustine, Martin Luther, and Karl Barth. In particular, Newbigin had added to his vision of the cross in Wales an equally clear understanding of the finished work of Christ as an objective atonement; he wrote, "At the end of the exercise I was much more an evangelical than a liberal." 4 He had also met Helen, daughter of Irish missionary parents, a graduate of the University of Edinburgh, also an SCM representative and already offering for missionary service. They married and then spent most of the period 1936-74 in India, with some painful periods of separation. Newbigin 
Polanyi's Enlightenment Critique
By the time of his retirement in 1974, Newbigin was already an established theological writer, with books like The Household of God (1953) and Honest Religion for Secular Man (1966) , to name only two. More important for this article, he had digested works that were profoundly critical of the European Enlightenment, providing him with a range of issues that he was to address from 1974 until his death. Perhaps the most significant of the thinkers he was reading was the Hungarian professor of chemistry Michael Polanyi-in particular, his books Personal Knowledge and The Tacit Dimension. The first was a course of Gifford Lectures of 1951. In the preface to the published version of 1958 Polanyi wrote: "I start by rejecting the ideal of scientific detachment. . . . I want to establish an alternative ideal of knowledge" by which "the personal participation of the knower in all acts of understanding . . . does not make our understanding subjective. Comprehension is neither an arbitrary act nor a passive experience, but a responsible act claiming universal validity. Such knowing is indeed objective in the sense of establishing contact with a hidden reality. . . . It seems reasonable to describe this fusion of the personal and the objective as Personal Knowledge." 5 Polanyi wanted to rebut "scientism," the exaltation of the empirical and the so-called neutral intelligence, by arguing that all discovery is based on "fiduciary acts." Scientists, for example, believe in order and believe that their inquiry will reveal aspects of an ordered universe. Polanyi returned to Augustine, where a fiduciary act is prior to discovery: credo ut intelligam (I believe in order that I may understand). Belief, Polanyi argued, is the source of all knowledge, 6 and he referred to books 1-9 of the Confessions.
In the 1950s Newbigin thus found in Polanyi a critique of Enlightenment presuppositions where all is brought to the bar of a supposedly neutral intelligence. Polanyi posed a different approach to epistemology, a more well-rounded theory of knowledge, where more than pure reason was involved and (a theme dear to Newbigin's heart) the pursuit of truth was a passionate one, expressed in personal commitment. For Polanyi, it is by personal commitment that we choose to rely on certain "tools" and integrate them into an overall "focal" awareness. He used the examples of the learning process of trial and error in learning to ride a bicycle or to swim, where doing and commitment are involved, not just pure thought. Such personal knowledge also has the advantage of avoiding the dangers of the detaching effects of analysis. 7 
Newbigin on the Enlightenment
The Other Side of 1984. By the time Newbigin came to write his first essay addressing the assumptions of the Enlightenment, in a booklet for the British Council of Churches entitled The Other Side of 1984 (1983), he had come (in company with the archbishop and philosopher William Temple) to the view that the direction taken by European thought following the Frenchman René Descartes-the way of radical skepticism, doubting everything except one's own thinking processes-had been a disaster. Cogito ergo sum (I think, therefore I am) is essentially individualistic and makes the individual's reason supreme.
The Enlightenment developed a sharp division between fact and value: facts are demonstrable, empirical, and verifiable, and are contrasted with values, which are open to debate, private, and unverifiable. The next stage was to say in the modern way, "You have your truth, and I have mine." Absolute truth is unattainable. This was a long way from the truth claims of "universal intent" that he had found in Polanyi and was to apply to the Gospel. Enlightenment approaches to truth, as he saw them, had led to the disappearance of hope. He wrote of the England that he returned to in the 1970s: "There is little sign among the citizens of this country of the sort of confidence in the future . . . [of] the earlier years of this century." And, "Our civilisation has so completely lost confidence in its validity," and that in the space of a generation. 8 The so-called Enlightenment framework had proved inadequate: Kant's sapere aude (dare to know) and "have the courage to use your understanding" led to a form of understanding that no longer satisfied. Newbigin quoted Polanyi to the effect that the Enlightenment's "incandescence" had "fed on the combustion of the Christian heritage in the oxygen of Greek rationalism and the fuel was exhausted, the critical framework itself burnt away." One crucial example offered is the way, under Enlightenment presuppositions (supplied in this instance by Adam Smith's "invisible hand" in the realm of economics), that economics and ethics part company. William Blake, the visionary of the eighteenth and early nineteenth centuries, was right in judging that "any sphere of human life which is withdrawn from the Kingship of Christ [has] fallen under another rule." 9 For Blake it resulted in "dark Satanic mills" (from his poem now known as the hymn "Jerusalem"). Economics detached from Christ's lordship becomes satanic, not neutral or beneficial, proceeding placidly under the influence of an unseen hand.
Foolishness to the Greeks. In his 1986 book Foolishness to the Greeks:
The Gospel and Modern Culture, which resulted from his B. B. Warfield Lectures at Princeton Theological Seminary in 1984, Newbigin returned to these themes. By withdrawing into a private sector, Christianity had indeed secured for itself a place to be, but it had surrendered the crucial field. He quoted William Gladstone, the prime minister of Victorian times, to the effect that in the Roman Empire Christianity presented itself to the state as a public faith and not as a subjective experience. As Newbigin viewed contemporary Britain, he saw a pagan society, one "far more resistant to the gospel than the pre-Christian paganism." In modern states, when the pursuit of happiness by the greatest number of citizens is the aim, such a teleology has replaced the ancient wisdom that the true end of man is to glorify God: it offers only a this-worldly hope and so constitutes a vast change of outlook. A theologian like Friedrich Schleiermacher, who had encouraged a retreat into religious experience, may have provided a hiding place, but he had made no provision for challenging the public ideology of the culture. 10 Today, Newbigin wrote, nothing less than a conversion of the mind is required, out of the West's generally accepted "plausibility structures" (a phrase of Peter Berger's) to ones where "the living God" is recognized, "whose character is 'rendered' for us in the pages of Scripture." The church will need the language of testimony, in the way that Jesus testified before Pilate, an encounter that demonstrated that truth-bearing is a public act and that the church, as a community of testimony-bearing people, is never just a private society. There can be no return to the old post-Constantinian Christendom, but neither can the church "go private." To do so is "in effect to deny the kingship of Christ over all life, public and private . . . to deny that Christ is the truth by which all other truth claims are tested." 11 Once more he returned to the economy. Religion and the Rise of Capitalism (1926), by Christian economist R. H. Tawney, had shown that both Luther and Calvin had asserted the government of God in the economic realm. Nevertheless, Newbigin was as suspicious of Islam's absolute identification of the law of the state with the law of God (the sacralizing of politics) as he was of aspects of the Religious Right in the United States. Of both he wrote that "the total identification of a political goal with the will of God always unleashes demonic powers." In the Old Testament, the idolatry associated with the true religion of Yahweh is more dangerous than that associated with the Baals. In Christian understanding, a state is needed that both acknowledges the Christian faith and "deliberately provides full security for those of other views." In realms like religious education, however, he believed that the state cannot be neutral, a view he brought to bear when used as a religious adviser on the Birmingham religious education syllabus and at odds with another adviser used, John Hick. Denominations, which had in the United Kingdom bedeviled efforts at religious education in schools earlier in the century, he viewed as leading to a fragmentation that was disastrous, causing the church to be unable to confront society as a whole. The need was "to return again to the form of the Catholic church"; meanwhile, a body like the WCC was in his view indispensable. 12 The Gospel in a Pluralist Society. How many writers will publish a book as penetrating and substantial as Newbigin's next major work, The Gospel in a Pluralist Society (1989), in their eightieth year? As a background to this remarkable achievement, two items that preceded it deserve notice, which appear in some talks Newbigin gave in Scotland. First, he told the story of his meeting with an Indonesian general in Bangkok in 1980 at a conference called Salvation Today. Newbigin had heard this man say sotto voce in a group meeting, "Of course the question is: can the West be converted?" The second is a quotation from Carver Yu on the disintegration of the West, characterized, so Yu wrote, by "technological optimism and literary despair." The main book resulted once again from a course of lectures, this time at the University of Glasgow, the Alexander Robertson Lectures for 1988. Newbigin contrasted the call in the New Testament to proclaim the truth with the attitude of the contemporary church. The latter offers its beliefs "as simply one of many brands available in the ideological supermarket," by which approach it lacks the kind of offense that the truth of the Gospel seen as governing public life might give. He wanted by contrast to challenge the plausibility structures of post-Enlightenment society and make the resurrection the epistemological starting point, so that all reality is understood in its light. The tendency in modern society is to ask not whether religious belief is true or false but whether those who hold the belief are sincere. Newbigin returned to Polanyi for his approach to truth claims, but in doing so, he began to face up to the issues of postmodernism, where claims to truth are seen as manifestations of the will to power in the manner of Nietzsche. If the ontological basis for language is removed (i.e., its reference to agreed reality), then "the language of values is simply the will to power wrapped up in cotton wool." For Newbigin, the modern resort to "what is true for me" is "an evasion of the serious business of living . . . a tragic loss of nerve in our contemporary culture . . . a preliminary symptom of death." 13 We know from Wainwright's book that C. N. Cochrane's study of the breakup of the civilizations of Greece and Rome, Christianity and Classical Culture, had influenced Newbigin at this point. Once the pursuit of truth as reality was surrendered and a kind of willed multiplicity entertained, syncretistic and polytheistic, civilization was doomed to decay. 14 Newbigin quoted Jürgen Moltmann, who had written of European literature that it is "characterised by cold despair, loss of vision, resignation and cynicism." This lack of hope, discerned by Newbigin as the context for the proclamation of the Gospel, had produced a world where "it is difficult to find Europeans who have any belief in a significant future worth working for." By contrast, faith enables people to be at the same time realistic and hopeful-realistic because we know that no human project can eliminate the powers of darkness, but hopeful because in "doing resolutely that relative good which is possible now . . . we offer it to the Lord who is able to take it and keep it for the perfect kingdom which is promised." He quoted Reinhold Niebuhr: "We have an absolute duty to choose the relatively better among possibilities, none of which is absolutely good." 15 Newbigin argued that it is an illusion of post-Enlightenment individualistic culture that the Gospel is addressed to the individual. Rather it is addressed to societies, nations, and cultures. Furthermore, it is a myth that human beings have to hear in the "rarefied atmosphere of pure neutrality of the Enlightenment."
Newbigin wanted to make the resurrection the epistemological starting point.
Such modernity did not "provide enough nourishment for the human spirit." Pluralism in society is a fact, but when pluralism is accepted as a principle, then society becomes pagan, for it worships gods other than the true God, a characteristic not of secularity but of paganism. In such a society, the congregation has to become the hermeneutic of the Gospel, providing public truth and giving coherence and direction to society. He wrote, "The only hermeneutic of the gospel is a congregation of men and women who believe it and live by it." 16 Truth to Tell. Newbigin returned to these basic themes once more in a little book of 1991 called Truth to Tell. It can be seen both as a useful first way into his thought and also as a summation of it. Here again the emphasis is on the Gospel as public truth: the need for truth claims over against the loss of nerve in the West; the criticism of the Cartesian search for certainty by way of radical doubt as a dead end; the combination of objective discovery in science, for example, with subjective involvement as learned from Polanyi, so that all knowing is personal knowledge; the need to insist that the Gospel is not just "true for us" but true universally; and the rejection of individualism in favor of "a community of love," which is "the reality for which and from which all things exist"-so that the rejection of relatedness is fatal, for in relatedness lies the true road to freedom. Rejection of relatedness is demonstrable in Western society in the breakdown of marriage, the breakup of families, and the development of consumerism, "where the free market is made into an absolute . . . [that] becomes a power which enslaves human beings." 17 
Newbigin in Perspective
Before proceeding to a conclusion, I want here to enter some cautions, based in part on the evaluative essays in A Scandalous Prophet and in part on my own reflections. The first caution is a fundamental issue: how far is Lesslie Newbigin's profile of the Enlightenment to be accepted as it stands? It is interesting to note that even Hendrik Kraemer, whom Newbigin admired greatly as man and writer, in his great book The Christian Message in a NonChristian World conceded that the onset of the Enlightenment in Europe had a liberating effect on intellect and culture, for very long subject to the dominance of hierarchies and authorities, whether aristocratic or papal, civil or ecclesiastical. Kraemer admitted that the new approaches blew open the doors of an often stifling room and let in much-needed air and oxygen. 20 Although Newbigin saw the Enlightenment as the great enemy, the combination of evangelicalism and Enlightenment in someone like Duff produced a man "absolutely confident as he faces the powers of India in a universe of knowledge of which the Bible is the centre and the sun and in which politics and economics and the natural sciences have their proper place that comes from the rational Calvinist model he had learned at St Andrews," a reference to the ancient Scottish university. Possibly Newbigin himself had second thoughts on such negativity. Lynne Price, in her essay in the same work, tells us that at a late stage in the final draft of The Other Side of 1984, Newbigin introduced some paragraphs that were more positive about the definite gains of the Enlightenment, as removing "barriers to freedom of conscience and intellectual enquiry." 21 As a second caution, I agree with Bert Hoedemaker that the kind of global Christianity that Newbigin sought and that resulted in the formation of the WCC in 1948, expressed also in the inauguration of CSI in 1947, looks today like a project based on modernity rather than on the postmodern understandings of the present. For myself, however, whatever the prevailing fashions, I believe that Newbigin's search for visible unity among Christians (which in CSI included a united church of Congregationalists, Methodists, Anglicans, and Presbyterians) was built on a true vision of the potential of a God-given unity across barriersbased, as he based it, on the High Priestly Prayer of John 17 and, as it can also be, on the Letter to the Ephesians. But I am aware that our own generation, skeptical of large so-called metanarratives, is inclined to look askance at such overarching projects. This does not mean Newbigin's efforts were wrong, even if currently intellectually and spiritually unfashionable.
Geoffrey Wainwright in his helpful overview gives us chapter headings that well communicate Lesslie Newbigin's diverse contribution: confident believer, direct evangelist, ecumenical advocate, pastoral bishop, missionary strategist, religious interlocutor, and Christian apologist: all these he was. 22 One thing that comes through any assessment of his life is the exceptional integration that he achieved of evangelistic and pastoral engagement and of theological commitment. Would that more in positions of Christian leadership could hold these two poles so well in creative tension! I close with some words of Newbigin's own on conversion, from his excellent little book The Open Secret (1978), a splendid introduction to missiology for students of missiology: "Conversion is to Christ. It is primarily and essentially a personal event in which a human person is laid hold of by the Living Lord Jesus Christ at the very centre of the person's being and turned toward him in loving trust and obedience. . . . [To confess Jesus as Lord is possible] only because I have been laid hold of by Another and commissioned to do so. It is not primarily or essentially my decision. By ways that are mysterious to me, that I can only faintly trace, I have been laid hold of by one greater than I and led into a place where I must make this confession and where I find no way of making sense of my own life or of the life of the world except through being an obedient disciple of Jesus." 23 He would want to say that it was by God's grace alone. We can add, however, that he became one of the outstanding disciples of Jesus Christ in the twentieth century and continues to challenge and inspire into the twenty-first.
Notes

